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gible only when it gives a specific cognition where in it is
related to a particular doer or agent, and to a particular
object to be realized.

Now, the ^icara' or enquiry is apprehended through
the 'ishta sadhaaata" in a general or universal manner. And
its ability or power establishes jnana. Through this jnana
we arrive at moksha as being the specific 'phala\ and for
aspecific adhikarin. Assuch the 'mokshasadhana' can be
Brahma jnana.

This is objected to by the Prabhakra who says that
'linartha'cannot be'ishta sadhanatva1.  One who desires
a purushartha is ordained to act in a particu^r way. This
'filyoga' (command) makes the'dhatvartha' (meaning of'
the verb) mean the 'purushartha sadhanatva\  Lin etc.,
give us the 'niyoga' or the command to act; and this in-
volves the person and the object.  Thus sacrifice (yaga),
the object (vishaya), and the 'svargakami. (one desirous of
heaven) as the person (niyogi) are implied.   Now, if 'he
yaga cannot be a 'sadhana9 (means) for the desired 'svarga',
then the ^svargakamin niyoga vishayat\ a would be impos-
sible or inconsistent.   Hence through the 'niyoga samar-
thya' that has been understood from the 'liii' etc. We find
that the 'yaga^ and 'svarga' are related to one another as
the object to be realised (sadhya) and the means of realiz-
ation (sadhanata). As such from the 'myoga samanhya'
it is better to assume that the ordained 'vicara' or enquiry
to be the means of realizing Moksha. It is unnecessary to
assume the 'ishta sadhanatva vidhi samarthya*.

The reply to this argument: There is no 'anupapatti'
(inconststancy) or impossibilisy in our contention. If there